There is great interest on issues related to Muslims and Islam; however, a large concentration of the scholarly literature as well as media and political discourses focus predominantly on political issues and actions related to fundamentalism, radicalisation, militancy and terrorism. The dominance of these issues in the discourses does not provide a holistic understanding of Muslims, particularly their role, place and identity as minorities in a Western society. Indeed, we know relatively little about the larger number of Muslim political actors engaged in civil society, especially those involved in creating pathways to social inclusion. Utilising descriptive phenomenology, this paper explores the complex issues of social inclusion and the Australian Muslim communities. Underpinning this discussion is the theory of social capital; as noted by a number of scholars and social policy experts, the theory of social inclusion alone is inadequate and ineffective in creating participation, equality and cohesion. This paper also observes that while many reports and studies provide pragmatic suggestions on how to work towards the social inclusion of Australian Muslims, the concentration on these suggestions tend to focus on how the government can provide these solutions. What is lacking in the literature is the recognition of the Australian Muslim community's role and agency in initiating and executing the programs needed to address such issues of social exclusion. The 30 unstructured phenomenological interviews demonstrate that Australian MCSOs are proactively engaging with their communities to ensure that they are responding appropriately to these issues. Moreover, they are creating Journal of Social Inclusion, 6(1), 2015 7 pathways and access for Australian Muslims to better participate, engage in and contribute to mainstream society. In particular, the MCSO actors revealed four themes related to social inclusion: supporting participation in education and training, facilitating participation in employment and in voluntary work, connecting community with other people and resources, and assisting with advocacy. Although the themes are clearly in line with the Australian Government's Social Inclusion Policy, the Australian MCSOs insisted that it was not the government which set their agenda necessarily; rather, it was motivated by their faith.
Introduction
There is great interest on issues related to Muslims and Islam; however, a large concentration of the scholarly literature as well as media and political discourses focus predominantly on political issues and actors related to fundamentalism, radicalisation, militancy and terrorism. The dominance of these issues in the discourses does not provide a holistic understanding of Muslims, particularly their role, place and identity as minorities in a Western society. Indeed, we know relatively little about the larger number of Muslim political actors engaged in civil society, especially those involved in creating pathways to social inclusion. Before any discussion on social inclusion can occur, however, it is important to outline a key concept which underpins it, that is social capital, and locate it within the discussion of how Australian MCSOs have generated and utilised it for social inclusion purposes.
As noted by a number of scholars and social policy experts, the theory of social inclusion alone is inadequate and ineffective in creating participation, equality and cohesion. Bollard (2009) and others argue that it needs to be combined with the theory of social capital; otherwise, social inclusion would risk following "a path of ideology, rather than one based on empirical evaluation" (Bollard, 2009, p. 16) . It is also suggested that the combination of these two theories provide a deeper understanding of what is needed for a more inclusive and cohesive society. 
Social capital
The notion of social capital has been around for decades 1 . While there are numerous definitions and interpretations of social capital put forth by many social scientists, there are three main theorists credited with developing a deeper understanding of this concept: Pierre Bourdieu, James Coleman, and Robert Putnam. Bourdieu (1983) differentiates between economic, cultural and social capital; he specifically understands social capital within a Marxist framework as "the aggregate of the actual or potential resources which are linked to possession of a durable network of more or less institutionalised relationships of mutual acquaintance and recognition" (p. 249). For him, it is important to understand the processes involved in resource allocation and class formation, and in doing so it allows one to understand how social capital is generally controlled by the powerful elites in society. This understanding of social capital appears to be cyclical, that is, the powerful have interactions with other powerful connections and are able to maintain their privilege and control society's resources in this manner. Coleman (1994) approaches the notion of social capital from a rational choice theory and argues that social capital must be "defined by its function" and not as a "single entity" (p. 302). He further states that the different entities of social capital "all consist of some aspect of a social structure, and they facilitate certain actions of individuals who are within the structure" (1994, p. 302) . In contrast to Bourdieu, Coleman contends that even the marginalised and disadvantaged are able to participate in this process and can possess social capital through different social structures and institutions. However, a number of critics, including Field (2003) observed that Coleman's treatment of social capital was "naively optimistic" (p. 28).
With these insights and debates in the background, Harvard political scientist Robert Putnam offers another view of social capital. Drawing on Tocqueville's commentaries on civic engagement, Bourdieu's emphasis on interaction and Coleman's focus on trust and shared norms, Putnam situates social capital within the understanding of community and association. He conceptualises social capital in this 1 Lyda Judson Hanifan (1916) is credited to be the first to use the actual term social capital to discuss school community centres in rural areas. According to Smith (2009) , "Hanifan was particularly concerned with the cultivation of good will, fellowship, sympathy and social intercourse among those that 'make up a social unit'". manner as "connections among individuals -social networks and the norms of reciprocity and trustworthiness that arise from them" (Putnam, 2000, p. 19) . He also observes that it is aligned with what many would refer to as "civic virtue" (p. 19). He warns, however that "the difference is that 'social capital' calls attention to the fact that civic virtue is most powerful when embedded in a sense network of reciprocal social relations. A society of many virtuous but isolated individuals is not necessarily rich in social capital" (p. 19).
A number of theorists concerned with social capital acknowledge that while there were a number of contributions made to provide definitions, characteristics as well as its role in society, not much effort has been made to differentiate between the different types of social capital before Putnam's attempt (see for example Woolcock, 2001 and Smith, 2009 ). Putnam mainly distinguishes between two main elements of social capital: bonding and bridging.
Similar to the Marxian/Weberian conception of bounded solidarity (see Lou Wilson, 2006) and the Durkheimian notion of mechanical solidarity, bonding social capital involves creating associations between homogenous people or groups. Putnam (2000) refers to this as "exclusive" and "inward looking" and argues that this type of capital allows for harnessing trust, reciprocity and "mobilising solidarity" (p. 22). Examples of bonding social capital would be an ethnic or cultural group, a church-based playgroup, or a young women's library reading group.
For Putnam (2000) bridging social capital is "inclusive" as well as "outward looking" and involves the linking of connections between heterogeneous groups. This is similar to the organic solidarity as conceived by Durkheim. It is through this type of social capital that Putnam contends will create critical associations with external links and networks; in turn, these associations offer better opportunities for social inclusion as well as act "as source(s) of social cohesion in the Durkeimian sense" (Wilson, 2006, p. 350) .
While Putnam distinguishes only between bonding and bridging capital, other commentators (such as Woolcock, 2001 ) concerned with social capital include a third form-linking. Linking goes beyond bridging and provides opportunities for people or groups to make better connections and gain more leverage with institutions or systems outside of bonding or bridging capitals for the much needed resources. In order for a community to flourish appropriately or what Alison Gilchrist (2009) refers to as the "well-connected community", all three types of social capital is necessary (see also Furbey et al., 2006 and Furbey, 2007; Jochum, Pratten, & Wilding, 2005) .
Social inclusion
Like other concepts in the social sciences, there are a myriad of definitions posited for social inclusion. One such example is the United Nations' (2014) working definition which defines social inclusion as: the process by which efforts are made to ensure equal opportunities -that everyone, regardless of their background, can achieve their full potential in life. Such efforts include policies and actions that promote equal access to (public) services as well as enable citizen's participation in the decisionmaking processes that affect their lives. (para 5
The UN also highlights that social inclusion is closely aligned with other concepts such as social integration whereby all members of society (which are not necessarily homogenous) are able to fully belong, participate and are included in all aspects of society.
The concept of social inclusion originates from France in the 1970s, but it only became public social policy when the European Union (EU) reified the robust discussions on how to combat poverty, disadvantage and marginalisation in the 1980s and 1990s. It gained traction in Australia, when the former Premier of South Australia, the Honourable Mike Rann, created the Social Inclusion Initiative (Hayes, Gray, & Edward, 2008) to address issues of social and economic deprivation and marginalisation. Other states and territories in Australia adopted similar social inclusion frameworks and policies in the subsequent years. A nationwide initiative was finally created by the Labor Government, under the leadership of the then Prime Minister, the Honourable Kevin Rudd; it was considered to be one of the major priorities for the country at the 2020 Summit 2 . The national Social Inclusion Agenda was presided by the Deputy Prime Minister at that time, the Honourable Julia Gillard, who stated that the aim was a long-term focus at "creating prosperity with fairness" (Gillard, 2008) . It has since been renamed the Social Inclusion Policy by the present Government.
Another term parallel to social inclusion is social exclusion; in fact, a thorough literature search yields more discussions on social exclusion than social inclusion. It is often argued by many that it is imperative to understand the processes involved in exclusion before we can address issues to facilitate the processes of social inclusion (see Taket, Crisp, Nevill, Lamaro, Graham, & Barter-Godfrey, 2009 ). The process of social exclusion is generally accepted to be multidimensional and such excluding factors may include poverty, education, age, gender, health/disabilities, location and housing issues. However, many scholars and social and public policy commentators contend that understanding social exclusion only from these factors is limiting (Fraser, 1997; Lister, 2002) . At the beginning of the social inclusion movement globally, Fraser (1997) argues that the "struggle for recognition is fast becoming the paradigmatic form of political conflict in the late twentieth century" (p. 11). Radical democracy proponents agree with Fraser and insist that besides socio-economic inequality, there are other aspects of inequality which can have an exclusionary impact on people, such as race, religion and sexuality (Lister, 2002) .
There are three popular approaches to understanding social inclusion/social exclusion as proposed by Levitas (1998); they are: SID, which refers to the social integrationist discourse and is popular in the United Kingdom and the European Union; MUD, which is the moralistic discourse referring to the underclass, individual behaviour and values; and, finally, RED which articulates a redistributive, egalitarian discourse with notions of citizenship, social rights and social justice. Whichever approaches a national, state or local agency utilises, a general way of understanding social inclusion is to understand it in very utopian terms, that is of processes whereby those who are marginalised, excluded or denied in society have opportunities to be fully participating, integrated and valued citizens (Mansouri & Lobo, 2011) . found a significant number of respondents faced exclusion based on "every-day racism" that is the smaller, often unnoticed, racism in Australian society. They note that as a result of this, public use of space can be used to identify and mark who is included and excluded, such as the Cronulla riots.
It is noteworthy that the concentration of the literature is on government policies, discourses and rhetoric which may appear to be exclusionary, especially policies related to refugees and asylum seekers and issues related to security post-9/11 (Vertigans, 2010) . This can be problematic and limiting as Muslims "are constantly made aware of the conditionality of their citizenship" (Humphrey, 2010, p. 56) . Thus, the social exclusion and inclusion of Muslims is not a simple nor straightforward process. Rather, it is multidimensional, complex and intersects a number of different variables; it involves not only the social and economic processes, but also demands a refocus on the social and political policing and securitising measures by the state which concentrates on ensuring that socially excluded Muslims are managed so that they do not disrupt or harm the state. 
Research approach
Utilising descriptive phenomenology as the research approach, this study is focused on exploring and understanding the complex issues of social inclusion and Australian MCSOs. Michael Harmon (1990) notes that phenomenology allows for a more effective understanding of organisations and, accordingly, makes two observations. The complexities involved in capturing the actor's lived experience of the phenomena can only be revealed through one-to-one interactions, between the researcher and the participant. It must not be a simple conversation, but rather a deep, reflective dialogue which, according to Husserl (1970b) , must involve attentive listening, interaction and observation by the researcher.
Participants
Unlike quantitative or experimental research where hypotheses are being tested or situations controlled, applied descriptive phenomenological research involves obtaining deep, reflective lived experiences from the participants and uncovering the 'essences', that is, the thematic patterns, of those experiences. Because the research approaches are quite different, selecting participants to sample had to be approached differently. While it was necessary for this study to select participants whose experience "would not be easily dismissed as idiosyncratic to them and irrelevant to a larger population" (Seidman, 2006, p. 51) , it could not employ random sampling or stratified random-sampling. As a result, 15 participants were sampled purposively, based on their qualities, experience and relevance to the research; each participant was interviewed twice. There were six participants from NSW, six from Victoria and three from Queensland. In total, 30 face-to-face, in-depth interviews were conducted. 
Procedure
The unstructured, in-depth phenomenological interviews were conducted at a place of the participant's choosing to allow for maximum ease and comfort for the participants. The two separate interviews were conducted with each participant, consisting of at least one and a half hour each, over a series of two to three weeks; this accounted for internal consistency as well as idiosyncratic days. Each interview was tape-recorded and then transcribed verbatim, and notes were also taken during the interview.
While there are a number of different approaches to conducting applied descriptive phenomenological research, most researchers agree on a few key procedures: bracketing, analysing and describing (Giorgi, 1997; Moustakas 1994; van Manen 1990; Wojnar & Swanson, 2007) . Bracketing is a major tenet of phenomenological research and involves what Husserl (1970b Husserl ( , 1980 Husserl ( , 2001 calls "transcendental subjectivity" or the "epoch" wherein the researcher "holds in abeyance any preconceived ideas while he or she is listening to, interacting with, and analysing the stories of the participants" (Wojnar & Swanson, 2007, p. 173) .
The second component of the descriptive phenomenological inquiry involves analysing the interviews which have been transcribed verbatim; this process is also referred to by many as the process of explication. There are a number of guidelines offered by Colaizzi (1978) , Moustakas (1994) , and Amath (2014) including the rereading of texts a number of times, extracting significant statements, categorising these statements into meaning units and finally, clustering these units into subthemes. Describing is the final process in phenomenological research inquiry and involves the researcher identifying the themes common to most or all of the interviews, from the derived sub-themes and meaning units. Here, a textual description of the participants' experiences is provided along with the structural description which details how they experienced the phenomena according to the situation, conditions and contexts (Creswell, 2007; Moustakas, 1994) . Describing also involves researchers taking note of the individual variations.
Results
The phenomenological interviews with the Australian MCSO actors revealed four themes related to social inclusion: supporting the participation in education and training, facilitating participation in employment and in voluntary work, connecting community with other people and resources, and assisting with advocacy.
Theme 1-'empower…through education and capacity building': Supporting the participation in education and training
One of the main themes related to the social inclusion process involved Australian
MCSOs creating pathways and facilitating participation in education and training. IWAQ recognised that it was vital to meet this need so that people can still participate and integrate fully in society. Besides providing flexible working hours, the organisation is keen to provide onsite childcare, not only for its workers but for the community.
Beyond providing internal employment for just the organisation alone, one of their major goals is to help the community get the necessary education, training and skills to ensure that they are able to readily enter other areas of the work force. The phenomenological interviews with the Australian MCSOs reveal that there are four themes related to the processes of social inclusion; they are: supporting the participation in education and training, facilitating participation in employment and in voluntary work, connecting to other people and resources, and assisting members and the community in advocacy.
Description and discussion of Australian MCSOs facilitating pathways to social inclusion
The findings demonstrate that all three forms of social capital are at play in these Australian MCSOs to enable the creation of pathways to social inclusion. Through
MCSOs, Muslims are able to firstly build their bonding capital, by associating with like-minded individuals with shared interests, values, traditions, ethnicity, culture and religion. Some of the workshops and training may be conducted through instructions or conversations in the members' native language initially; through gender-specific activities; religious instructions and so forth. As a result a shared consciousness lies within the intragroup and bonding capital is built.
While remaining in this manner can lead to exclusivity as has been argued by a number of scholars concerned with social capital (see Putnam, 2000; Woolcock, 2001 ). The MCSOs argued that this is first needed to strengthen a person's trust, purpose and identity, allowing for their confidence-building in a secure and supported environment. This then enables the MCSOs to provide pathways beyond bonding capital; accordingly, the organisations are able to introduce connections with other diverse social groups allowing for bridging capital to manifest. The findings also revealed that Australian MCSOs also fulfil the role of providing bridging social capital by allowing their members to reach out and access other people, connections and networks. This was clearly evident when the Australian MCSO actors discussed the connections they sought intentionally to assist their members. Furbey (2007) notes, however, that faith-based organisations can also be obstacles of social capital and, in particular, cautions that emphasising bonding capital can result in faith-based organisations being exclusive and narrow.
Indeed, the interviews reveal that Australian MCSOs are well aware that they need to ensure that their organisation does move away from bonding, which can be narrow and exclusive, to more inclusive and outward bridging and linking aspects of social capital. For example, Sareera aims to provide opportunities and encouragement to young Muslim females with the necessary skills, knowledge and capacity to become successful leaders. In particular, the organisation's promotional brochure states that Sareera aims to "integrate academic, personal and religious skills and Australian values in order to nurture active, responsible and positive citizens to benefit the Australian community" as well as "establish a cooperative, unified and positive working relationship with the broader Australian community"
(Sareera, n.d.).
Another Victorian organisation which engages widely with the broader community is Benevolence Australia. The vision of Benevolence Australia is dedicated to the worship and service of God, while acknowledging the sacredness of everything and everyone. In doing so, they wish to serve the whole of humanity.
Moreover, according to their website their "aim is to create an environment where people can come together and work in partnership in creating a more respectful and compassionate Australian community". Some of the programs serving the wider community include youth camps, educational forums and workshops, community dinners, health and well-being initiatives, counselling, kinesiology, book clubs, school programs and spiritual retreats
As articulated by the actors, Australian MCSOs are highly involved and proactive in generating high levels of all forms of social capital allowing for a more inclusive and cohesive society. This is especially beneficial for Australian Muslims who feel socially excluded from mainstream Australian society. Moreover, when
Australian MCSOs are able to provide the bonding, bridging and linking forms of social capital, they are then able to facilitate better pathways to social inclusion.
It is interesting to note that the Australian Government defines a social inclusive society as "one in which all Australians feel valued and have the opportunity to participate fully in our society" (Commonwealth of Australia, 2010 It is important to also note that Australian MCSOs feel that their role is to not only create a safe environment for Muslims to be socially included in society through the harnessing of social capital, but also to give a sense of ownership to those participants. The interviews revealed that this is especially true for young Muslims.
For instance, El-Merebi of the Al-Nisa Youth Group explained that it was important for all the members on their management board to take turns chairing and stated, ' We want the girls to learn that process of chairing.' El-Merebi added that the experience has helped that particular committee member overcome her shyness in a safe space, allowing her to strengthen her self-esteem and boost her self-confidence which helped suitably prepare her for her future job, her roles in other organisations and enabled further connections with other networks.
Conclusion
This paper focused on how issues of social inclusion and social exclusion are addressed within the context of the Australian Muslim communities as revealed by the phenomenological interviews with Australian MCSOs. It noted that the building of all three forms of social capital, bonding, bridging and linking are first needed to be established in order to better facilitate pathways to social inclusion. Additionally, the paper expounded that while many reports and studies provide pragmatic suggestions on how to work towards the social inclusion of Australian Muslims, the concentration on these suggestions tend to focus on how the government can provide these solutions. What is lacking in the literature is the recognition of the Australian Muslim community's role in initiating and executing the programs needed to address such issues of social exclusion. Indeed, as this paper reveals Australian
MCSOs are proactively engaging with their communities to ensure that they are responding to these issues.
Moreover, it is widely acknowledged that the social inclusion and exclusion processes are multidimensional, complex and intersects a number of different issues; specifically, external variables such as political or terrorist events and internal factors such as focused policing and securitising measures as well as debates on Australian values and sense of belonging have engendered challenges for Australian
Muslims. However, despite all these challenges, it appears that MCSOs are focused on providing pathways for Australian Muslims to be fully included in society, to not only improve their own lives, but to locate organised and legitimate avenues to contribute to the building and empowerment of the community in which they live.
Accordingly, the phenomenological interviews with the actors in this study clearly demonstrate that Australian MCSOs are full agents in the social inclusion process, providing the vital education, training, employment, voluntary, networking and advocacy opportunities and initiatives for their clients, members and others in the community.
Additionally, these organisations can also help facilitate a better understanding of a model of citizenship which is more inclusive. As Lister (2002) urges "an inclusive model will also be internationalist and multilayered, taking on board notions of global citizenship and its associated responsibilities" (p. 45). This comment is significant as Australian MCSOs continue to navigate the impact of the overseas events (such as 9/11, the Bali bombing, and the violence of ISIS) as well as assist Australian Muslims negotiate their identity in the multicultural, religiously pluralistic Australian society.
